In the fourth-century Priscillianism was the major heretical group in the Iberian Peninsula widely accused of embodying the teachings of the Gnostics and Manichaeans 1 . Priscillian's asceticism and oratory skills won him many admirers and numerous opponents. The Priscillianist controversy ended tragically with his execution at the hands of the Emperor in 385/86 2 .
Priscillian's opponents consistently charged him of both moral and doctrinal lapses. One of his critics was none other than Jerome who joined the concerted effort to extirpate the Priscillianists. The principal focus of this article is a letter that Jerome wrote to Ctesiphon, approximately in 415, or about three decades after Priscillian's execution. The letter in general has received limited commentary from modern researchers who oftentimes repeat in uncritical fashion what Jerome says about the moral and doctrinal errors of Priscillian 3 . Given Jerome's polemical style and tempestuous attitude are we wise to dismiss any possibility of exaggeration on his part ? The letter, as a polemical document, indulges in a typological attack of Priscillianism, and as such raises questions about how accurately he portrays the sect. As David S. Wiesen reminds us about Jerome's literary style, «St. Jerome was uniquely suited by his learning as well as by his temperament to combine the inherited body of pagan satire with a new and vigorous Christian satiric spirit into a literary attack on the vices of society and of personal enemies 4 ».
Jerome's attitude towards Priscillianists shifted from an ambiguous stance in his De viris inlustribus which goes up to the year 393, to one of definite rejection in his Letter to Ctesiphon, written around 415. In the former work Jerome refused to outright condemn Priscillian nor even to link him to Gnosticism 5 . In the letter to Ctesiphon, as this study will confirm, Jerome linked Priscillianists not only to Gnosticism, but much more besides. I am not convinced that Jerome's change of mind was based on a better understanding of Priscillianism. It seems more plausible that Jerome joined at that latter date an already pervasive condemnation of Priscillian by the Church at large. Jerome primarily discussed Pelagianism, not Priscillian, in the letter to Ctesiphon, and his remarks need to be considered within that broader dialogue. While Jerome refuted Pelagianism he directed Ctesiphon's attention to Priscillianism as an example of a sect that has likewise lapsed morally and doctrinally. Presumably whatever Jerome attributed to the Priscillianists he impugned upon the Pelagians as well 6 . Jerome's attack upon the moral/doctrinal errors of Priscillian revolved heavily on the 'types' of men and women that not oniy characterize the sect but all heretics in general. The typological heretical men and women Jerome associated with Priscillian represent the many 'faces' of heresy that Ctesiphon is warned to avoid.
Jerome focused his attack on Priscillianist women by interweaving key passages from Scripture. What emerges from his biblical exegesis is a devastating typological attack upon women. He singled out women led astray by Priscillian, and by all previous male heresiarchs. The first of the scriptural references is a combination of Ephesians 4: 14 and 2 Timothy 3: 6-7 wherein emerges the image of weak women led astray by false male teachers. David Wiesen, however, reminds us that Jerome did not have only one view of women, anymore than he did of men 7 . Jerome's combined passages read : «silly women burdened with sins, carried about with every wind of doctrine, ever learning and never able to come to the knowledge of the truth 8 ». The women that Jerome paraded in the letter embody all of the characteristics and behavior unacceptable to the orthodox. They are arrogant and presumptuous women illegitimately seeking to abrogate the power of the Holy Spirit.
Jerome continued with a paraphrase of 2 Timothy 4: 3, which he rephrased now to shift the focus upon 'vulnerable men' deceived by heretical women primarily because they are «men with itching ears who know neither how to hear nor how to speak 9 ». As in the case of women Jerome only singled out men lured into spiritual deception. The male heretics represent individuals whose 6. V. BURRUS, Making of a heresy, pp. 185-253. 7. Ephesians 4: 14 refers to "men" in non-gender specific fashion. Women are not singledout as the main perpetrators of false doctrine. 2 Timothy 3. 6-7 focuses upon "weakwilled" women, yet these passages are within a broader context. The verses preceding and following address males and females engaged in spiritual and carnal depravity. The section begins with the all inclusive "people", but it is men who violate, control, sway, and lead women astray. Once again, D. S. WIESEN notes that Jerome's most loyal supporters were women (Jerome as a Satirist, p. 164).
8. «Quid uolunt miserae mulierculae oneratae peccatis, quae circumferuntur omni uento doctrinae, semper discentes et nunquam ad scientiam ueritatis peruenientes», Ep. 133. 4, CSEL 56, p. 247.
9. «Et ceteri muliercularum socii, prurientes auribus et ignorantes quid audiant, quid loquantur, qui uetustissimum caenum, quasi nouam suscipiunt temperaturam», Ep. 133. 4, CSEL 56, p. 247. Scripture refers to men in gender free fashion, and Jerome departs from this sense to chastise specifically males. The 'hearing' and 'speaking' Jerome mentions was intended to convey the inability of heretics to hear the voice of Christ (See the Gospel of John 10. 4-5). Heretics do not hear the voice of Christ, neither do they speak his truth.
pride leads them to abuse the Word of God and lure spiritually weak people. All of them are tools of the Evil One intent on destroying the flock of God.
Jerome's biblical exegesis includes a reference from the Old Testament prophet Ezekiel 13:10-16.17. False prophets consciously mix old mire with a new form of [weak] cement to foster and whitewash falsehood. The passages in Ezekiel speak prophetically of a cleansing that God will send in the form of 'overflowing showers' ; one that will tear down the edifice of falsehood. Jerome perceives his role, so it seems, as the prophet of God's cleansing power to bring down all of the errors brought together by Priscilliani°.
Jerome closed the section on Priscillian with two scriptural references from the New and the Old Testaments, respectively. He quotes 2 Thessalonians 2: 1 focusing on the warning 'Now also the mystery of iniquiry is working'! 1 alerting his readers that Satan and heretical teachers were alive and well in his own day as they had been in apostolic times. Here Jerome layed the culpability for spiritual error evenly at both men and women. Jerome, with prophetic condemnation, concluded with an admonition and quote from Jeremiah 17: 11. In his own words :
«Men and women in turn "lay snares for each other till we cannot but recall the prophet's words the partridge has cried aloud, she has gathered her young which she had not brought forth, she unrightfully gets riches ; in the midst of her days she shall forsake them, and in the end she shall be a fool The scriptural references cited by Jerome set the tone for the remainder of the letter. The cardinal focus of Jerome's polemic against Priscillianism is the material couched between these scriptural references. Let us now turn our attention to the heart of Jerome's arguments, which he expounded in the form of a heresiarchical list. 18. Acts of the Apostles 8. 9-25. The Simon Magus tradition in the Apocryphal New Testament has its own separate development which does not contribute directly to the pseudoapostolic succession that we are pursuing in this portion of the article. I am, however, currently working on a booklength monograph on the figure of Simon Magus from the Early Church to the Reformation.
19. The idea of pseudo-apostolic succession is implicit in the heretical lists, particularly the early ones. The Constitutions of the Holy Apostles, voiced the precise language that Simon, notably Eusebius of Caesarea ; and in Priscillian we find, spiritually speaking, an enemy of the apostles -and no less than the Apostle Peter -the one chosen by Christ to build his Church. Jerome in one stroke condemned Priscillian and advanced Petrine supremacy 20 . That Priscillian was considered by some to be the conglomeration of all previous heresies, thrown together, so to speak, is attested in a letter that Pope Leo I wrote against the Priscillianists 2 !. In die preface to his lengthy critique of Priscillianism, the pope expressed his anguish over a heresy which combined the error of all previous heretical teaching. He warned : «Indeed, if all the heresies which have arisen before the time of Priscillian were to be considered diligently, hardly any error will be found by which this impiety has not been infected 22 ».
Simon Magus is also accused of being intimate with a woman named Helena, who was his co-partner in propagating perverse doctrines 23 . Priscillian was likewise accused first of leading women astray into doctrinal error, and second of cavorting with these women in orgiastic fashion 24 . The patristic reference to 25 . Additionally, those who followed them built statues in their honor, and they made liberal use of love potions on each other, presumably to engage in illicit sexual activities 26 . Patristic writers were able to embody in Helena the sex, magic, and idolatry repeatedly associated later with the Priscillianists. Jerome never entertained the possibility that Helena, who accompanied Simon Magus, was initiating or participating in a "female succession" of heretics. The doctrine of apostolic succession, even in its pseudo-heretical form, is definitely confined to males. Helen although a culprit along with Simon Magus is perceived as dependent on him.
Jerome remained faithful to the patristic tradition in regard to Nicolas's strict succession from Simon Magus, but he shifted to the moral realm rather than doctrinal error only. Jerome did not ignore the moral dimension in Simon but his attention there was more on Simon as originator of doctrinal error. Jerome accused Marcion and an unidentified woman of collaborating together to deceive men, particularly at Rome 39 . Marcion certainly represents more than a male who cavorted with questionable women, for he was better known for his role in the debates over the Canon of the New Testament, and its relationship with the Old Testament.
Irenaeus mentioned Marcion, within the context of other heretics, whom he also accused of being disciples and successors of Simon Magus. Concerning any immoral behavior with women, or of employing female emissaries, he is completely silent 40 . The Pseudo-Tertullian reported that Marcion was "excommunicated because of a rape committed on a certain virgin 41 ". Jerome's belief that Marcion sent a woman to Rome to deceive men is equally isolated and is not corroborated by any previous or contemporary writers. In this manner Jerome was able to maintain both the male heretical successions and the parallel list of female "followers". The male line with Marcion is based firmly on a well established growing tradition ; whereas the female line is more the imagination of Jerome, and one that certainly modified the story of the virgin related by Pseudo-Tertullian. I believe that Jerome's reference to Rome is an allusion to St. Peter, symbolically pitting Marcion against the "Chief of the Apostles 42 ".
There is more, typologically speaking, to consider about Marcion and for what he was best known, the debate over the Canon of Scripture. According to the tradition, Marcion had rejected the Old Testament as inconsistent with the spirit and message of the New Testament ; furthermore his selection of the latter testament was to be found within an even narrower corpus of gospels and epistles. As far as Jerome was concerned the question of the Canon was a closed topic settled by the Church in earlier times. In the former work Tertullian identified the woman as being from Alexandria, and in both works he says that Apelles forsook her in order to take up an affair with Philumena, whom he colorfully calls "an enormous prostitute", and in either case both were illicit unions 47 . It is rather surprising in view of what the Pseudo-Tertullian Against All Heresies said about Marcion earlier that he appears as more sexually continent than Apelles. The Pseudo-Tertullian was not consistent here, although most of the remaining sources do repeat the continence of Marcion 48 . It is also here that we are introduced to the spiritual dimension of this heresy. Pseudo-Tertullian, after alerting the readers to the carnality of these heretics, continued to call Philumena a prophetess that apparently seduced Apelles 49 . Jerome who was well acquainted with this commentary helped Ctesiphon make the spiritual associations between them and the Priscillianists.
Hippolytus elaborated the spiritual dimension of Apelles and Philumena in his work Refutation of all Heresies. Apelles «devotes himself to the discourses of a certain Philumena as to the revelations of a prophetess, and to a book which he calls Revelations 5 ®». The reference to a prophetess and a book called Revelations is clearly an issue directly related to the question of Canon. Again, as far as Jerome was concerned there were no other books outside of the Vulgate Canon that could be legitimately called upon as authoritative, much less apostolic. Add to all of these concerns the woman, Philumena. the "enomorous prostitute" (as Tertullian called her), the mediatrix of these prophecies. Jerome had about as tight a case against this heresy as any orthodox zealot could ever wish for, and the connections he made with Priscillian require little imagination on our part.
The moral impropriety of Apelles and Philumena, along with the prominent role of the latter, are similar to practices associated with Priscillian. certainly reflected in the apocryphal books associated with Priscillian. Jerome also maintained the succession of heretics since it was widely believed that Apelles had been a disciple of Marcion. Jerome did depart from the patristic commentary in how he depicted the relationship between Apelles and Philumena. Jerome spoke of Philumena as an "associate" of Apelles, whereas, in Hippolytus, Apelles is virtually led and spellbound by Philumena 51 . The relationship Jerome espoused was especially consistent with the Priscillian tradition regarding the woman Agape as we shall see below. Priscillian is spoken of as both leading astray or being swayed by women, but he is most frequently portrayed as the "man" in charge 52 . Jerome obviously desired to maintain at this juncture a line of male heretics assisted by women who propagate the message of their male teachers.
In Montanus Jerome arrived at the end of what he called "ancient history", and in numerous ways he continued to challenge the question of extra-biblical revelation as before with Marcion and Apelles. Jerome singled out both spiritual and moral lapses, calling Montanus "that mouthpiece of an unclean spirit", who was also guilty of leading astray "two wealthy and high born ladies, Prisca and Maximilla 53 ". Montanus allegedly used the two women to bribe and sexually pervert many churches 54 . In summary, Jerome alerted his readers that the Montanists gave women a prominent role, claimed to have additional messages from God, and much more besides.
As with Apelles and Philumena, the primary practice of the Montanists that Jerome focused upon was their self-proclaimed belief that God spoke to them directly as he had done with the apostles. Tertullian in A Treatise on the Soul reported that a Montanist woman claimed to receive visions, to talk to angelseven Jesus himself -and to be able to discern people's hearts 55 Jerome revealed some of his views on the Montanists in Letter 41, wherein he targeted the prophetic-revelation message of this sect. He commenced with a reference to the "Day of Pentecost" as a unique event that in itself was a fulfilled final event 58 . Apparently, if we are to believe Jerome, the Montanists claimed a somewhat similar outpouring of the Spirit, which defacto made their message equal to the apostles, if not superior 59 . The True Church, continued Jerome, was inaugurated at Pentecost, and it is from those apostles only that legitimate successors proceed. Jerome qualified his previous statements, where he affirmed that he did not oppose prophecy, only that type which claimed to supercede the revelation of Scripture 60 . He fully agreed with previous commentators who attacked the Montanist claim of an exclusive fullness of apostolic knowledge not possessed or received by anyone else.
The parallels that Jerome desired to make between the Montanists and Priscillianists seemed to be the following. Earlier in section three of Letter 133 Jerome said Priscillianists «are rash enough to claim for themselves the twofold credit of perfection and wisdom 6 !». When Priscillian was blamed for leading women astray, these were usually socially high born and wealthy, like Prisca and Maximilla. Sulpicius Severus similarly attributed to the Priscillianists bribery and other forms of irresponsible uses of money to buy influence and powei^2. The 'unclean spirit' that spoke through Montanus was Jerome's way of establishing the satanic origins of both Montanists and Priscillianists.
The prominent role of women in both sects is all too obvious. Equally significant was the widely held tradition that Montanus and Maximilla committed suicide and died a tragic death, as all heretics, figuratively speaking, ultimately do. In both incidents the heretics met death and Jerome's statement that Priscillian was «condemned by the whole world and put to death by the 57 secular sword» should be interpreted within this framework 63 . And from this point onward Jerome turned his attention to heretical groups that flourished in his own words, "to times nearer to our own", and so he set his sights upon Arius 64 .
Arianism in Jerome's day was a heresy that still raged in the East and one contemporaneous with Priscillianism. Jerome blamed Arius for leading the world astray, and also for "beguiling the Emperor's sister 65 ". This sister was Constantia, who exemplified yet another "high born woman", led astray by a heretic. Briefly told, Constantia was deceived by a presbyter in the royal palace, who was, in a sense, a "closet" Arian, one who believed that Arius had been misrepresented and unjustly condemned at Nicaea. It seems the presbyter persuaded Constantia of Arius' innocence, then she in turn made efforts to convince her brother, the Emperor, to reconsider Arius' condemnation 66 .
Jerome was intent on associating Priscillian with the Arian heresy especially its Trinitarian theology. It was exceedingly desirable, if not crucial, for Jerome to establish a "heretical" link between Priscillian and Arianism, the most explosive theological heresy of the fourth century 67 . Jerome's direct association of Arius with Priscillian is unique since the major contemporary sources, notably Sulpicius Severus and the Council of Zaragoza (380), do not specifically call Priscillian an Arian.
Such Arian associations were creatively made in the latter sources, such as, the First Council of Braga (561) and the letter of Pope Leo I 68 . At the First Council of Braga Arius is not specifically mentioned by name in relation to Priscillian, but such an omission is not insurmountable. The initial four canons that condemn Priscillian address his Trinitarian doctrine, and if what they relate is accurate, they are without question Arian views 69 .1 have noted elsewhere that Arianism, which had been pervasive in Galicia prior to the council, is not mentioned specifically in the least. The bishops, as I have argued, believed that Arianism was dead, at least officially, since the Suevic monarchy no longer claimed to be followers of Arianism 70 . In Galicia bolder claims for the eradication of heresy, both Arian and Priscillianist, were announced at the Second Council of Braga of 572. In the opening speech it was declared «through the help of Christ's grace there is no doubt about the unity and orthodoxy of the faith in this province 71 ». It was alarming enough to admit to the possibility of one heresy in that province [Priscillianism] , it was quite another matter to affirm Arianism, particularly in view of its most recent official extirpation. In the four canons of the First Council of Braga Priscillian was associated with numerous heretics, they are all 'safely' in the distant past, however 72 .
A letter of Pope Leo I was read by the bishops at the First Council of Braga (561), and it appears to have been the singular major document used against the Priscillianists 73 . The pope mentioned these heretics by name in regard to the Trinity : Sabellius, Paul of Samosata, and Photinus, all later identified at the Council. He pressed further on the Trinity to refute Priscillian when he said : "In this they also pursue the Arian's mistake". We are to understand "also" as a reference to an earlier section in the letter where Pope Leo I had already dealt point by point with Priscillianist Trinitarianism 74 . The bishops gathered at Braga chose not to mention Arianism specifically as found in Leo's letter.
Constantia does not occupy a central role in Arianism, but for Jerome's purposes she became an important feminine connection with the preceding male heretics and their female companions. She is also exemplary of a heretical woman easily swayed into heresy and scheming behind the scenes.
Jerome moves on to address the Donatists. Donatus and Lucilla are blamed for «defiling with his polluting baptism many unhappy people in Africa», and what that baptism entailed theologically is what Jerome wanted to bring to the surface 75 . The Donatisi debate centered upon the legitimacy of bishops, who had lapsed during persecution and then after the persecution lifted asked to be reinstated. The Donatists argued against the traditores [bishops] who cooperated with the Imperial authorities in handing over religious books. The Donatist church emphatically required re-baptism as a necessary prerequisite to mend the treasonous past of the traditores ; the Catholics argued otherwise on all of these The denunciation of traditores leveled by the Donatists was a charge readily reversed by the Catholics and applied to all heretics. In the spiritual sense heretics have betrayed the sacred message that had been given to the Church, and they have 'chosen' not to maintain the whole counsel of God. The Donatists were rebuked for calling themselves the True Church' and excluding all others who were not of their [true] fold. Donatism was meant by Jerome to force this message : the Priscillianists are traitors of the faith who have falsely passed themselves off as the 'true heirs' of apostolic teaching.
The second issue in Donatism focused upon the legitimacy of bishops. The posture of the Donatists rejected in toto the ecclesiastical structure of the Catholics, for that matter of any other 'church' as well. A major episode in Priscillian's career was his consecration as bishop of Avila 77 . Priscillian was consecrated by bishops who had abandoned Catholic orthodoxy to pursue him as their leader. The emergence of a parallel Church, accompanied with its own episcopacy, was a major concern of Sulpicius Severus 78 . Priscillian could not claim any apostolic legitimacy as a bishop, nor could those who were consecrated by him, nor any self-styled successors after his death. Jerome would have Ctesiphon recall that the only succession these bishops belonged to was the pseudo-apostolic one inaugurated by Simon Magus. Jerome apparently really believed, in the spiritual sense, that there existed an antiapostolic succession parallel to that of the Apostles. In both successions it is the Holy Spirit and the spirit of the Evil One that propagate them, respectively. Like the Donatists, the Priscillianists do not have a theological apostolic foundation to legitimize the existence or propagation of their church. Priscillian seemed to have required rebaptism, as the Donatists had done, but the canons of the First Council of Toledo (400) do not specify what distinguished the rite of baptism of the Priscillianists and Catholics 79 .
An important corollary issue invoked in such debates between Catholics and heretics, before and after this era, has to do with the sectarian nature of heretics. Jerome deliberately mentioned Africa not just for geographical accuracy ; rather, to draw attention to the parochial nature of this sect, which unlike the Catholics had a more limited following. In the final analysis, not a single heresy 90 . The use of typological rhetoric and arguments allows for such flexibility and is not necessarily to be dismissed as only willful distortion, although it was not beneath Jerome to exaggerate or invent details. Sulpicius offers a working chronology and links which Jerome greatly exploits in the letter.
Since Jerome had already acknowledged the connection between Marcus and Agape he did not need to repeat it in rote fashion in the letter because he had a different agenda here. Jerome wanted a female Gnostic culprit identified with Priscillian in the list and Agape was that person. Jerome was not thinking in absolute chronological fashion ; he was thinking of spiritual typological connections.
In the concluding entry Jerome reported that Priscillian, was a zealous devotee of a magician of Zoroaster and became a bishop through him 91 . The censure of Zoroastrianism associated Priscillian directly with the magical arts. Jerome's fixation on Priscillian's fascination with magic and magicians is wellfounded, or at least consistent with other testimony, whereas no other writer attaches explicitly Zoroastrianism to Priscillian. The brief reference to Zoroaster is another example of the literary freedom Jerome indulged in to attack the Priscillianists. As I have stated before, a literalistic pursuit of the minute facts, strict chronology, and exact descriptions of practices matter little in this style of polemic. Jerome wants to associate Priscillian with magic : Why not with one of the most notorious magicians, Zoroaster ? Noteworthy in the entry is Jerome's condemnation of Priscillian's ordination as a bishop which he says was the work of a Zoroastrian bishop.
The accusation of the magical occultic background of Priscillian was one of several essential offenses that permitted the Emperor Maximus to arrest, try, and execute Priscillian at Trier in 385. Jerome, therefore, boasted with self-righteous indignation that the "whole world" justly punished Priscillian by death with the secular sword. That Priscillian was rejected by all of the major ecclesiastics of his day and that he was put to death is absolutely true, but Jerome deliberately chose not to mention their unanimous opposition to the execution 92 .
Of 'Galla' and the 'sister' we know absolutely nothing else. What Jerome mentions here is all that we possess, for they are absent in the entire corpus of sources. As with Marcus the exact meaning of the phrase, Galla non gente sed nomine germanam hue illueque currentem alterius et vicinae haereseos reliquit haeredem has been the source of much discussion. The word seems to refer to a 'Gallic woman' that formed part of the band of women that followed Priscillian in Gaul. In either case, whether the citation refers to a specific woman Galla or a generic group from Gaul, Jerome is still able to accomplish his overall purposes 93 . The Gallic woman and the 'sister' that perpetuate heresy have all of the heretical characteristics of Agape and is once again a visible manifestation of Priscillian's spiritual fruit. He was not only taught and deceived by Agape, Priscillian now deceives a 'woman' or 'women', and they in turn take the initiative to propagate heresy. Just what the second heresy of kindred form was is also unknown, for Jerome does not explicitly expound, presumably we can infer a version of the teachings of Priscillianism. I maintain that one of Jerome's messages here is to affirm the continued proliferation of heretical teachings, for he closed the letter with 2 Thessalonians 2: 7: «Now also the mystery of iniquity is working», a forceful affirmation that the spirit of Simon Magus was alive and in Priscillian. 
Conclusion
The letter to Ctesiphon as a source of Priscillianism has numerous limitations. Jerome's principal agenda is to launch an attack on Pelagians and not the Priscillianist sect directly. On account of its polemical intent the letter is filled with typological language that does not necessarily contain an accurate portrayal of the Priscillianists. Jerome's selective use of patristic sources, his limited firsthand acquaintance with the sect, and not the lease his inflammatory rhetoric casts serious doubts on the veracity of the moral and doctrinal lapses he attributes to the Priscillianists.
The letter also sheds light on Jerome's attitude towards women. The heretical women represent 'typologically' behavior unbecoming of orthodox women. Each of them embody various aspects of a negative feminine tradition ; for example : Helena and the Bands of Women are the originating types of doctrinal/sexual depravity. Marcion's unidentified woman is guilty of 'seducing' others at Rome, while Constantia and Lucilla engage in similar sinister activities behind the scenes. Philumena and Prisca/Maximilla are excellent examples of demonically seduced women who believe God is speaking through them in prophetic fashion. They also falsely imitate the apostolic duties of legitimate bishops. Agape seems to personify the most damnable example of a woman 'out of place' as she audaciously teaches Priscillian and pretends to perpetuate a legitimate succession of apostolic truth. Jerome, in a sense, left the best for last in Agape, a Gnostic woman as the quintessential exemplar of the female heretic. 'Galla' and the 'sister', encouraged by Priscillian, are presented by Jerome of perpetuating heresy freely without any seeming reliance [submission] on male authority. Jerome presented to Ctesiphon a 'hall of fame' of women clearly out of place in the Church, and his warning is that Pelagius and his female followers, like the Priscillianists, have overstepped the acceptable boundaries of orthodox definitions of the role of women.
The men paraded by Jerome from Simon Magus down to Elpidius, all represent typologically moral and doctrinal behavior associated with the Priscillianists. Simon and Nicolas are responsible for giving 'birth', so to speak, to the doctrinal and moral errors of all heretics. Marcion reminds the reader of Priscillian's appetite for non-canonical books. With Apelles and Montanus Jerome continued the theme of extra-biblical revelation which he wants to associate with all heretics, especially Pelagius and Priscillian. Arius the most well known heretic in Jerome's day is creatively associated with Priscillian in so far as Trinitarian errors are concerned. Donatus is a fine example Jerome employs to bring to the surface the parochial nature of all heretics who cannot 94. Commonitorium, CCSL 64. p. 181.
